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paper wishes to offer what might potentially be a corrective to the dogmatic topography of ecclesiology within the broader Protestant tradition in order to make it possible to understand the manner in which Protestantism can understand itself as a visibly catholic church.
The title of this paper arises in part from one of John Wesley's sermons, 'A Catholic Spirit', and it is this sermon with which I will be in dialogue throughout the paper. The sermon obviously refers to spirit with a lower case 's'. However, this article seeks to examine how the account of catholicity offered by Wesley relates to a particular understanding of the Holy Spirit and the Spirit's work in and in relation to the church; and to unpack the constructive benefits of this account for a Protestant understanding of visible unity in the context of ecumenical discourse. Section one of this paper will exegete Wesley's sermon. This sermon is described to offer an hypothesis about the manner in which Protestantism understands visible unity and catholicity. The second section of this paper seeks to explore what is meant in theological terms by visible unity from a Protestant perspective. The third section offers a theological reason for this re-description of visible unity, locating the church in relation to the work of the Spirit, and considering the significance of dogmatic topography in placing ecclesiology in the proximate dogmatic res of pneumatology. The conclusion points to the sanctifying work of God the Spirit in the lives of believers, and its effects, as the basis for catholicity in a context of the multiple illuminative work of the Spirit. The quotations from Wesley are quoted exactly, and have not been repaired in relation to gender inclusive language.
3 Although clearly written more than a century before the nascence of the ecumenical movement, Wesley's writing of this sermon coincided with the writing and publication of his open Letter to a Roman Catholic, which also stressed an emphasis on a right heart, and a greater openness and degree of tolerance than might be expected for a churchman of his generation. See Richard P. Heitzenrater, Wesley and the People Called Methodist (Nashville:
Abingdon, 1995), 173. The question he poses is this: 'Though we cannot think alike, may we not love alike? May we not be of one heart, though we are not of one opinion?' And for Wesley the answer is clear:
'Without all doubt we may. Herein all the children of God may unite, notwithstanding these smaller differences.' 5 For Wesley, love of the one with whom he disagrees trumps the disagreement that exists.
Wesley's prioritization of love of the other even in contexts of disagreement does not mean that for him questions of the truth are or should be set aside; or that one should pretend to agree. Instead, there is to be a recognition of the liberty of the Spirit present here in the context of disagreement: 'Every wise man, therefore, will allow others the same liberty of thinking which he desires they should allow him; and will no more insist on their embracing his opinions, than he would have them to insist on his embracing theirs.' 6 The single criterion that is to be applied in relation to a member of the faith with whom one disagrees is the refrain question: Is thy heart right, as my heart is with thy heart? This point is something to The first question, he states, implied by the question 'Is thine heart right, as my heart is with thy heart?' is the question of whether one's heart is right with God: 'Is they heart right with God?' asks Wesley. 18 For him, seemingly, to have a heart which is right with God is to believe in the classical attributes of the Divine Life, and in God's justice, mercy, truth, and providential governance. Wesley finds one whose heart is right as his is with theirs in one who has received the benefits of Christ's work of salvation, expressed by him in terms of justification by grace through faith. This clearly establishes some level of generous doctrinal commitment in his catholicity around receiving the works and benefits of Christ, but these works and benefits are in themselves pietistically described in their effects: it is necessary to know Christ and his works in one's soul. The pietistic posture seems more important than the Christological dogmatic formulae.
From this point, the third criterion is established in relation to the response and posture of the believer to God and God's work of salvation. Wesley sees someone who has a catholic spirit as someone whose faith is energoumene di agapes --'filled with the energy of love'. Put otherwise, a catholic spirit will exist in one who is on a path of de facto sanctification -one who lives a life of grateful thanks to God. 20 This spiritual posture, fourth, should impel the one in whom one can identify a catholic spirit to good works. Wesley sees the one with a catholic spirit as employed in doing the will of the Father, and in aiming in work, business and conversation at glorifying God in all that one does. 21 The seriousness with which one should do this is, fifth, as a result of the urgency of 11 the gospel: the reality of the possibility of hell should provoke the believer to hate all evil ways and to avoid sin. 22 The way that this sense of urgency is to be recognised and the law fulfilled rests, sixth, for Wesley, in the one with a catholic spirit loving their neighbour and enemies, feeling moved by them, and praying for them. 23 This love has to be shown, seventh, in acts and works -in doing good to all people, giving to them, and 'assisting them both in body and soul.'
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For Wesley, if a Christian is able to fulfil these conditions, or desires to fulfil them, then he or she can be adjudged to have a heart which is right as one's own heart is right towards that other. 25 This identifies a Christian with whom one can walk. These seven conditions are the conditions for Wesley of a catholic Christian faith, and are, as such, the basis on which one can have Christian unity with another from a different denomination or of a different doctrinal persuasion. That love of God and the other is the condition for Christian unity reduces the significance of the capacity of doctrine, liturgy, order or polity to be the basis on which the catholicity of a Christian is judged. There is no need, according to Wesley, for
Christians to be of the same opinion; or to dispute points constantly; and fail to engage with each other as a result of these differences. Instead, the Christian with a catholic spirit is, like Jehu and Jehonadab, to walk together with others of the same spirit. At this point in the sermon, Wesley shifts the refrain from 'Is thine heart right, as my heart is with thy heart?' to should not be the relatively minor (to Wesley's mind) differences that exist between different denominations, but whether the self and the other love God and love humankind. Having described the seven conditions of a catholic spirit, Wesley requires four things of the one with a catholic spirit to walk with him in faith -four demonstrations, we might say, of active catholicity. First, he requires love from Christians of different traditions. This love, however, is a particular form of love -a love which is greater than love for neighbour or for enemy.
Wesley requests of the other who can assent to his seven conditions:
'If thine heart be right, as mine with thy heart', then love me with a very tender affection, as a friend that is closer than a brother; as a brother in Christ, a fellowcitizen of the New Jerusalem, a fellow-soldier engaged in the same warfare, under the same Captain of our salvation. Love me as a companion in the kingdom and patience of Jesus, and a joint heir of his glory.
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This kind of love, for Wesley, is a higher degree of love than that for the rest of human kind.
Christians' love for each other should -as the saying goes -cover a multitude of sins such that whatever the other considers amiss in him should be pardoned in the hope that the grace of God will correct it, and whatever is considered wanting in him should be supplied through 14 What are we to make of these claims of Wesley in the contemporary ecumenical context? It is to this that we now turn in addressing visible unity in Protestantism.
Visible Unity in Protestantism
In order to understand the significance of this move by Wesley, it is necessary to trace (albeit briefly) the idea of catholicity as it develops in the early centuries of the Christian church.
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Classical patristic accounts of catholicity rest in figures such as Ignatius, Cyprian and Augustine. As early as Ignatius in the late first / early second century, the idea of unity for the church was connected innately to that of the church's polity and order. While clearly the need for Ignatius to make this case suggests that reality was otherwise in the church, and while as well the material content of the nature of the orders is not set out in a way that corresponds to present understandings, it is Ignatius who seems to connect the idea of unity under a bishop, and to the clergy who serve under him, to the idea of catholicity: the symbiotic relationship we might say between catholicity, apostolicity and the institutional forms of the church.
(Ignatius is, in fact, the first to coin the term 'catholic'.) The church is to be united, for
Ignatius, as the clergy are to the bishop, so as to praise Jesus in 'unison' and 'harmony'.
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The point, therefore, is not only that the church is subject to the bishop, but that the bishop in his apostolic authority teaches them how to be united to one another in Christ and fulfils the condition of ecclesial unity (or -we might say -catholicity). For Ignatius, the need for this unity is so that members of the church can be united so as not to fail at the last to offer the ultimate sacrifice to God in martyrdom, being confident in their unity in receiving the Only by being in full communion with a priest who is in full communion with his bishop (who is in communion with the bishop of Rome as Peter's successor and heir to the keys of the kingdom) is the Christian a true Christian: unity in the church exists only in this way -a visible expression which has a causal effect in guaranteeing salvation and preserving the Christian in the faith and in salvation through the sacrifice of the eucharist. For Cyprian, visible unity as thus expressed is the manner by which the church is able to preserve the unity of the body of Christ: 38 visible unity grounded in the institutions and polity of the church is the way in which catholicity is expressed. We see this emphatically in the discussions which follow his talk about the clergy:
God is one and Christ is one, and His Church is one; one is the faith, and one the people cemented together by harmony into the strong unity of a body. This unity cannot be split; that one body cannot be divided by any cleavage of its structure, nor cut up in fragments with its vitals torn apart. Nothing that is separated from the parent stock can ever live or breath apart; all hope of its salvation is lost.
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What is key, however, for Cyprian is that this unity and catholicity are found in a set aside priesthood: it is a single group exclusively within the church that (in its relation to bishops and the bishop of Rome) grounds church's unity and sets the limits of universality. The guarantee of catholicity is expressed by the polity of the church and its unity is guaranteed episcopally and ultimately in relation to the episcopate's communion with the Pope. The episcipally ordained clergy, we might say, provide the catholic limits of the church, and this 38 We should note that claims for the clergy are variously grounded in the idea of apostolicity in Cyprian; see, for example, Cyprian, Unity, 2-5. 43 Schwöbel summarizes nicely the approach of the reformation churches to catholicity: 'The catholicity of the Church does not guarantee the universality of the truth of revelation. The cannot be an un-self-reflective over-identification of the salvific works of God with the institutions and polity of the church. 44 Unity to the polity of the church might well be unity to that which has only the semblance of a church; and this can be no true catholicity. Catholicity has to be described otherwise, and to be located elsewhere than in the concrete institutions of the empirical church.
In Wesley's 'A Catholic Spirit', it is possible to see, therefore, an account of visible unity whereby the visibility of the unity is differentiated from that which had traditionally been considered to be the markers of unity and catholicity. Wesley does not differ from the Catholic (upper case) concern for catholicity and unity; nor indeed does he differ in wanting this unity to be visible. Where Wesley differs is in terms of how he expresses, understands and identifies this unity and catholicity. Rather than understanding visible unity to reside in universality of the truth of revelation is the foundation for the catholicity of the church' 44 The concern here is the repeated reformation concern to ensure that there is appropriate and strict demarcation between divine and human action, even in their relationality. forms that the church's genuine being rests, but in the act of the Spirit who brings the church into being in a given place at a given point in history. Put formally, we might say that the ontology of the church is actualistic, and its being rests in the reality that the Spirit who acts is the eternal and holy Spirit of God; the church's being rests in the eternality of the acts of the Spirit who brings it into being time and time again in history -not in the continuance of its temporal forms. However, for Protestantism, while the Spirit is the sine qua non of the true church, the church and its institutions (of whatever form) is not the sine qua non of the Spirit. The visibility of the church, and the unity of the church, on a Protestant account, is not, therefore, grounded on the structure or polity of the church, but upon the epicletic call of the apart from some because I love all; I oppose establishments because I am not sectarian; I care not about subordinate differences with my brother, for Christ has received him, and so will I' (Thomas Binney, Dissent Not Schism (London: Robinson, 1885), 65).
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church for the descent of the Spirit and upon the sanctifying activity of the Spirit in the life of the believer. 46 As Colin Gunton puts it:
Sometimes it has appeared that because a logical link has been claimed between the Spirit and institution, the institution has made too confident claims to be possessed of divine authority. The outcome … has been too 'realised' an eschatology of the institution, too near a claim for the coincidence of the Church's action with the action of God. Against such a tendency it must be emphasised that, as christology universalises, the direction of pneumatology is to particularise. The action of the Spirit is to anticipate, in the present and by means of the finite and contingent, the things of the age to come.
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The church (as a contingent anticipation in space-time of the eschatological Redemption of God) does not have the capacity to determine its own conditions of unity on the basis of its external polity and form. Instead, for Protestants, the church exists under the third article of the creed -under the sovereignty of the Spirit, the Lord, the Giver of Life. It is the presence of the Spirit which gives life to the church, not the church which dictates or demarcates or limits the universality of the presence of the Spirit. There is a prevalence at times to think of Spirit as 'an essentially immanent force: as something within an already given person or 46 As Alan Sell puts it, 'Far from this being an exclusive claim, the Spirit's work is Churchcreating no matter by which confessional body it is processed' (Alan Sell, 'The Holy Spirit 50 This is a point which is made powerfully by Gordon Rupp who cites it as a mistake to confuse catholicity with a system of polity, dogma or order rather than 'the fellowship of a great experience … fellowship with the saints through common access to God' (E. Gordon Rupp, Protestant Catholicity (London: Epworth, 1960), 44-5 (cf. 34-5) .
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(liturgy, polity, etc.), but it is only in the second chapter that the church comes into being.
The words of Robert Jenson are wise:
If the church understands herself as founded in events prior to Pentecost and not also in the event of Pentecost as a divine initiative commensurate to the Resurrection, she will be tempted to seek her self-identity through time in a sanctified but still worldly institutionalism … This can lead, in the words of Daniel Hardy, to a certain '"purism" of the Word', 56 which can exclude others and produce a non-generous, schismatic so-called catholicity in which one understanding of the true church unity (based on church polity) is replaced with another based on particular interpretation of scripture and forms of its preaching (potentially the 'soundness' of its preachers and ministers). What can arise is a replication of the logic of the more classical accounts of catholicity, but in a form which imagines an idealized pure church separate from the human reality of difference. As Gunton highlights, 'An overweighting of the christological as against the pneumatological determinants of ecclesiology together with an overemphasis on the divine over against the human Christ has led to a "docetic" doctrine of the church.' 57 This docetism also presumes a particular form of the visible church to which all others should be ordered -a divine church with is not able to unite with the material reality of the created-empirical ekklesia.
The other option in terms of problematic approaches to ecclesiology within Protestantism is to see the church as entirely independent to the work of God, and to locate ecclesiology in relation to the proximate dogmatic res of anthropology and human will: this is the account of the church as a free and voluntarist organisation. another in an active catholicity which arises from a visible unity which exists in the context of disagreement over theology and polity. Catholicity on this basis concerns recognizing the visible work of the same Spirit in the other universally within broad experiential bounds of the sort Wesley describes: the more the Spirit is at work in our lives, the more catholic we are able to be, and the more visible the church. illuminating the hearts of human beings and sanctifying them by God's grace, which is the basis for the catholicity of the church, for its universality across space and time. As the Spirit works within the believer, so the effects of the Spirit's work are seen in the life of the believer, and so the believer can be enabled by the Spirit to recognize those effects in another, and to resonate with them. When we recognize this work of illumination in our lives as creatures, we are perhaps more likely, in a context of difference in which the Spirit works in meeting us in our human difference, to say: 'Is thine heart right, as my heart is with thy heart?', and to answer: 'It is.' 'Well, if it be, give me thine hand.' expressed in discussing the baptism, eucharist and ministry of the church, but the shared life of sanctification.
